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This paper aims to trace evolving interpretations of the Islamic tradition, especially understanding of gender and 
relationship between men and women used as a basis by Muslim feminists to construct their theological thinking. It 
focuses on two theologians’ thought, namely Riffat Hassan and Sachiko Murata, considering that both are feminist 
scholars represent different perspectives and approaches in explaining gender relations, especially the interpretation of 
two important issues: the concept of creation of women [QS. an-Nisa ': 1], and male-female equality [QS. An-Nisa’: 34]. 
Regarding the creation of women, as represented by the case of Eve, it is part of Muslims’ belief that Eve was created 
from Adam’s rib. This type of interpretation has long been developed in Islamic tradition. However, this kind of 
interpretation is totally rejected by Riffat Hassan on the basis that this interpretation could spread misogynistic tendency 
(hatred of women) and that there is no clear text in the Qur’an which implies such a conclusion. The Qur’an, Hassan 
posits, only mentions the word "nafs wahidah" (one soul) and "zawjaha" (partner). Therefore, according to Riffat, it is not 
true if "nafs wahidah" is automatically understood as Adam and "zawjaha" as Eve. Although, many exegetes during this 
time using Hadith to interpret these two words, Riffat’s study shows that the validity of sanad (transmission lines) and 
matan (content) of the Hadith was doubtful. In addition to relatively dhoif (weak) transmitters, its contents also bertray 
the principles of justice and equality prevailed in Islam. In contrast, Sachiko Murata agrees with the interpretation that 
has evolved. In spite of her great belief to the authority of Mufassirin (Exegetes) who employed bi riwayah interpretation 
method, Murata also found that there is a batiniyah (spiritual) wisdom behind the creation of Eve from Adam's rib. 
According to her, there is love to realize the cosmic balance and harmony. Similarly, regarding male-female equality, 
Murata contends that both must be different (should not be the same) in terms of both sex and gender. Contrastingly, 
Riffat argues that both males and females should be the same and equal. 
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Introduction    
 
Discussion on gender is both interesting and depressing. It is interesting as it directly deals with the problems of human 
beings. But it is also depressing, since empirically or sociologically, it cannot be denied that women have been subject 
of many social injustices (Enginer, 1994: v). 
 
These social injustices against women are perhaps the oldest social injustice in the history of humanity (Fakih, 
1997:xii-xiii). However, any attempts to discuss women-related issues using gender analysis, frequently invite 
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resistances from both the men and women. This is due to several reasons. Firstly, questioning the status of women is 
essentially a question of the established systems and structures. Secondly, there has been misunderstanding about the 
motives behind any discussions regarding women’s issues. Another difficulty is that discussing gender issues basically 
equals to discussing power relations. More fundamentally, this issue is very personal, involving each of indivudal and it 
means criticizing the privilege that human beings have been enjoying for very long period of time (Fakih, 1997:5-6). 
 
Basically, it is in the strong resistance it faces that discussion on women and femininity problems gain their importance. 
Therefore, it should be underlined beforehand that any efforts to understand women is basically efforts to understand 
how society is organized as women cannot be separated from social system of which they are part. In other words, the 
values attached to women or femininity is a social construction that involves various forces (Abdullah, 1997:v) 
 
Mansour Fakih identified five phenomena of social injustice against women as manifestation of gender inequality. 
Firstly, marginalization of women in the household, workplace, society or culture, and even in the state. 
 
Secondly, subordination of women resulting from invalid assumption on gender. For example, a notion which regards 
women as irrational or emotional which has significantly contributed to prevent them being leaders, and it furthermore 
leads to the emergence of attitudes that put women in unimportant position. 
 
Thirdly, streotype that disadvantages women such as the assumption that women primp is to lure the attention of the 
opposite sex. Consequently, whenever there is a case of sexual harassment, women are always blamed as the main 
factor. 
 
Fourth, various forms of violence involving women both physically and psychologically are generally cuased by the 
misleading assumption on gender. 
 
Fifth, sexual division of labor which disadvantages women. For example, women are only compatible with domestic 
jobs, so it would be inappropriate to perform public work as men do (Fakih, 1997:12-13). 
 
In this relation, an important question to be raised is: What are the causes that trigger women to experience social 
injustice in relation with men? Many factors could be identified. Among them is difference in gender. Theoretically 
speaking, gender difference is not a problem as long as it does not lead to social injustice. But practically, this is not the 
case. Women are often victimized on the basis of gender differences; and this has been historical phenomena through 
a very long process. As such, it is ultimately deemed as God’s destiny (taqdir) which is closed for any possibility for 
change. Up to this point, according to Siti Ruhaini Dzuhayatin, there is an image formation process of gender ideology. 
 
Dzuhayatin adds that formation process of fixed image in gender ideology has been started since hundreds of centuries 
ago when human civilization is founded on the principle of survival of the fittest. This principle considers only physical 
processes as a prerequisite for the mastery of social structure, more than any other elements (Bainar, 1998: 11-12). 
 
In short, the formation of “gender differentitation” is not caused by a single force. Rather, it is caused by multiple factors 
which among them were formed, disseminated, reinforced and constructed, socially and culturally, through ideology, 




This social injustice against women on the basis of gender discrimination has triggered awareness of some people and 
significantly contributed in leading to a feminist movement in many countries, including countries with Muslim majority. 
The emergence of Moslem feminists, who endeavour to fight for gender justice with various discursive perspectives 
such as social, political, cultural, economic and religious theology; cannot be separated from this trend. Among those 
feminists are Riffat Hassan, Amina Wadud Muhsin, Fatima Mernissi, Asghar Ali Engineer and Sachiko Murata. Although 
these thinkers develop their distinctive method, most of them attempt at reviewing the texts and traditions of Islam with 
gender analysis. 
 
Based on this background, this paper explores the evolving interpretation of the Islamic tradition, especially with regard 
to theological understanding of gender and relationship between men and women that are used as a basis by Moslem 
feminists in constructing theological thought. This paper is limited to two feminist thought, Riffat Hassan and Sachiko 
Murata, considering that both the feminist scholars representing different perspectives and approaches in explaining 
gender relations, especially with regard to two interpretations of Qur`anic verses: a) the concept of  woman creation 
[QS. an-Nisa ': 1], and b) male-female equality [QS. an-Nisa’: 34]. 
 
 
The Concept of Women Creation 
 
In Islamic tradition, there are four types of belief on human creation. Firstly, a belief suggesting that human beings were 
created from the clay (the creation of Adam.). It refers to the QS. Surat Fatir [35]: 11, al-Safar [37]: 11 and al-Hijr [15]: 
26. Secondly, human beings were created from Adam’s rib (creation of Eve). This belief is associated with Qur’anic 
verses in QS. al-Nisa '[4]: 1, QS. al-A'raf [7]: 189, and QS. al-Zumar [39]: 6. Third, human beings were created through 
a mother who was being pregnant without a father, both biologically and legally (the creation of Prophet Isa). This 
conclusion is deducted from QS. Maryam [19]: 19-22. Lastly, human beings were created through the pregnancy with 
the biological and legal father, or at least biologically alone [creation of man besides Adam, Eve and Jesus] (QS. 
al-Mu`minun [23] :12-14). 
 
In contrast to the three other ways of creation, the verses that explain the creation of Eve are not mentioned clearly and 
do not convey detail messages about the mechanism of Eve creation. Therefore, it is understandable if this topic 
potentially cause controversial interpretations. These are the verses texts. 
 
ن نَّْفٍس َواِحَدٍة َوَخلََق ِمْنهَا َزْوَجهَا َوبَثَّ ِمْنهُمَ  ا َونِ يَا أَيُّهَا النَّاُس اتَّقُوْا َربَُّكُم الَِّذي َخلَقَُكم مِّ ِِر ًً َ َساء َواتَّقُوْا هللاَ الَِّذي ا ِرَجاا ً 
اَن َعلَْرُكْم َرقِرب ًا َ  تََساءلُوَن بِِه َواألَْرَحاَم إِنَّ هللاَ 
 
O mankind! Be dutiful to your Lord, Who created you from a single person, and from him He 
created his wife, and from them both He created many men and women and fear Allah through 
Whom you demand your mutual (rights), and (do not cut the relations of) the wombs (kinship). 
Surely, Allah is Ever an All-Watcher over you (QS. Al-Nisa` [4]:1) 
 
ن نَّْفسٍ َواِحَدةٍ َوَجَعَل ِمْنهَا َزْوجَ  َعَوا هللاَ هَُو الَِّذي َخلَقَُكم مِّ ا أَْثقَلَت دَّ ْت بِهِ فَلَمَّ ًَّ اهَا َحَملَْت َحْمال ً َخفِرف ًا فََم ا تََغشَّ هَا لِرَْسُكَن إِلَْرهَا فَلَمَّ
ًِينَ  َِ ا  َربَّهَُما لَئِْن آتَْرتَنَا َصالِحا ً لَّنَُكونَنَّ ِمَن الشَّ
 
“It is He Who has created you from a single person, and (then) He has created from him his wife, in 
order that he might enjoy the pleasure of living with her. When he had sexual relation with her, she 
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became pregnant and she carried it about lightly. Then when it became heavy, they both invoked 
Allah, their Lord (saying): "If You give us a Salih (good in every aspect) child, we shall indeed be 
among the grateful." (QS. Al-A’raf [7]:189). 
 
ْن األَْنَعاِم ثََمانِرَةَ أَْزَواجٍ يَ  ن نَّْفسٍ َواِحَدةٍ ثُمَّ َجَعَل ِمْنهَا َزْوَجهَا َوأَنَزَل لَُكم مِّ هَاتُِكْم َخْلق ًا ِمن بَْعِد َخْلٍق َخلَقَُكم مِّ ْخلُقُُكْم فِي بُطُوِن أُمَّ
فُونَ  ًَ  فِي ظُلَُماٍت ثاَلٍث َذلُِكُم هللاُ َربُُّكْم لَهُ الُْمْلُك ا إِلَهَ إِا هَُو فَأَنَّى تُْص
 
“He created you (all) from a single person; then made from him his wife. And He has sent down for 
you of cattle eight pairs (of the sheep, two, male and female; of the goats, two, male and female; of 
the oxen, two, male and female; and of the camels, two, male and female). He creates you in the 
wombs of your mothers, creation after creation in three veils of darkness, such is Allah your Lord. His 
is the kingdom, La ilaha illa Huwa (none has the right to be worshipped but He). How then are you 
turned away?” (QS. Al-Zumar [39]:6). 
 
It is evident that the above-mentioned verses do not explicitly mention the name of Adam and Eve. Rather, it is 
expressed by the word "nafs wahidah" and "zawjaha". The commentators (Mufassir) then take the other verses (such as 
QS. Al-Baqarah [2] :30-31 and QS. Al-A'raf [7]: 27) and the hadith in order to understand the meaning of the word "nafs 
wahidah" and "zawjah". It is from this attempt that exegetes believe that both phrases in the verses above refer to 
Prophet Adam (men) and his wife, Eve (women), respectively (Mernissi & Hassan, 1995: 57). 
 
However, such a viewed is rejected by other thinker. Riffat Hasan, for example, rejects theological views of the 
commentators -and Muslims’ faith in general- that Eve was created from Adam's rib. Such an interpretation, in her view, 
is considered as mysoginis interpretation and is influenced by Christian tradition. Furthermore, Riffat refuses the 
commentator’s arguments, both linguistic argument and hadith (narrated by Bukhari and Muslim), and judged them as 
weak (dloif) both in sanad [transmission] and in matan (content). According to this Pakistani feminist, Eve as the first 
woman was created from the clay just like the creation of Adam, so there is no impression that women are second-class 
creatures and are secondary. 
 
In contrast, Sachiko Murata shows her agreement to these theological views. She holds the same belief as most 
commentators, especially those who adopt the Sufistic approach (ta`wil) such as Ibn al-'Arabi and Qushayri that Eve (is) 
created from Adam's rib, as mentioned in the hadith. In addition, Murata does not quest the validity and authenticity of 
the hadith as Riffat Hasan does. She believes that behind the phenomenon of creation of Eve lies an inner meaning 
which is cosmic in nature. The creation of Eve from the Adam’s rib also carries meaning that there is a tendency of love, 
compassion and peace, which is reciprocal between men and women to realize the importance of marriage, 
reproduction and procreation for the survival of the human species. 
 
The core disagreement about the concept of Eve's creation lies in understanding the intention of the phrase "nafs 









Controversy meaning of nafs wahidah and zawjaha 
 
As has been mentioned earlier, Riffat does not agree that the word nafs wahidah and zawjaha was confirmed as Adam 
and Eve, his wife. In fact, the word nafs in Arabic denounces a neutral meaning, as it can be men or women. Similarly, 
the word zawj also contains the same neutrality as nafs. It can be translated as "pair" of man or a "couple" of women 
(Ilyas, 1997:106). 
 
Murata, on the other hand, seems to avoid the controversy of gender grammatical of those keywords. She argued that 
nafs is feminine (mu`annats) and zawj is masculine (mudzakkar), but the feminine nafs was later transformed into Adam 
the masculine, as well as the masculine zawj turned into Eve the feminine. As most of the commentators, Murata does 
not give a clear argument about this change. The only argument she posits is that the change or replacement in the 
grammatical gender is a Sufistic style that can be understood as a metaphor (cue) of the element of femininity (Yin) in 
masculine (Yang), so on the contrary there is an element of masculinity in femininity. 
 
If it is analysed from surah Al-Nisa`: 1, it is not really evident that nafs wahidah is Adam and zawjaha is Eve. But, what 
about the other verses which also talk about Adam, as the interpretation of certain verses sometimes cannot be 
separated from the message of the Qur`an as a whole. In other words, the verses of the Qur`an interpret one another. 
For example QS. Alu Imran [3]:59: 
 
اٍب ثِمَّ قَاَل لَهُ  ًَ َمَِِل آَدَم َخلَقَهُ ِمن تُ َ  َُن فَرَُكونُ  إِنَّ َمََِل ِعرَسى ِعنَد هللاِ 
 
Verily, the likeness of 'Iesa (Jesus) before Allah is the likeness of Adam. He created him from dust, 
then (He) said to him: "Be!" - and he was. 
 
Considering the explanation of the above verse, it can be concluded that the first man created by God from the 
soil and into the whole human origin was Adam. Adam is the only man who is called by al-Qur`an as made of 
soil. Thus, the scriptural resource which calls Adam as the first man is the Holy Qur`an itself, not the Torah or 
the Bible, Riffat Hassan contends (Hasan, in Ulumul Qur`an No.4 Vol. I 1990M/1410H:54). 
 
The next issue is whether Adam is the name of the same kind within the meaning of insan and basyar or the 
name of a particular person? In his Feminisme dalam Kajian Tafsir Klasik dan Kontemporer, Ilyas shows that 
Adam is the name of a person based on at least two verses of the Qur`an [such as QS. 7:27 and QS. 3:59] 
(Ilyas, 1997:110). 
 
Moreover, another issue needs to be analyzed further is whether Adam is male or female? The answer of this 
question is very important to explain the concept of zawjaha, as has been discussed earlier. Still following 
Ilyas’ finding, in the Qur`an Allah was seven times call mankind with bani Adam, the children of Adam (QS. 
Al-A'raf [7]: 26, 27, 31, 35, 172; QS. al-Isra' [17]: 70, and QS. Yasin [36]: 60). In Arabic tradition, the term bani 
(banu) which literally means the children and conceptually means the offspring - both men and women - only 
ascribed to men rather than to women. For example, bani Abbas, bani Abd al-Muthallib and so on. Thus, the 
children of Adam in the seven verses above certainly indicate that Adam was a man, not a woman. In addition, 
the use of pronouns (dlamir) to appoint Adam in many verses (QS.2:33 & 37; QS. 3:59 and QS. 7:19) clearly 
mudzakkar (masculine) both are in second form (Ya bani adam anbi`hum bi asma`ihim ) and in the third form 
(fatalaqqa adam min rabbihi kalimat..), not merely because of the word `Adam is mudzakkar (without Ta` 
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marbutha ) but because of Adam himself is mudzakkar. Tantamount to this fact, the name of the woman 
whose word is mudzakkar as Maryam, in the Qur`an it’s pronoun doesn’t  follow it’s masculine word but 




Is Eve created from the rib? 
 
The controversy of Eve creation basically originates from differences in understanding the meaning of minha. Most 
commentators, as embraced by Sachiko Murata, understand the word min as min tab’idliyyah (for states in part), so 
their understanding of the Eva creation is that Eve was created from (parts of) Adam. This understanding is in contrast 
to Riffat’s understanding, which qualifies the word min as bayan al- Jins (explaining the same kind). Thus, for Riffat, Eve 
was created from the same kind with Adam. Both are created from the soil. 
 
Grammatically, those two interpretations can be justified. But terminologically, the interpretation that Eve was created 
from the same kind with Adam is contrary to the Qur`anic statement -as already mentioned above- that mankind 
originated from nafs wahidah. Therefore, if Eve was created from the same kind with Adam, it will bring understanding 
that the origin of human being is not one but two. Though the Qur`an clearly discloses the origin of human is one, min 
nafs wahidah, not nafsain. 
 
With reference merely to the Qur`an, only that aspect will be uncovered about the creation of Eve. Therefore, to find out 
more, the commentators then refer to hadith that attenuated by Riffat Hassan in terms of both the sanad and it’s matan 
(Hassan, Ulumul Qur`an: 54; Ilyas, 1997:114). 
 
Murata’s interpretation of those hadith was very different from Riffat’s interpretation. According to Riffat, the hadith 
matan (content) is derived from the Christian tradition (gospel) and contains the values that opposed to the the qur'anic 
teachings on the principles of human creation, fi ahsani taqwim (so perfectly and with supreme skill), the principles of 
justice and equality of men and women. 
 
Instead, Murata argued that the creation of Eve from Adam’s rib could be comprehended in two contexts. First, in the 
esoteric context, the matan of hadith contains its own cosmic wisdom. With the separation of Eve from the self (bones) 
of Adam has provided a rational basis for the emergence of love, inclination and mutual affection between men and 
women to establish a human marriage (microcosmic) realize procreation and reproduction for the survival of the human 
species. 
 
Second, in the context of the Islamic law, the matan of hadiths is a medium (parable) especially for teaching to husband 
how should treat his wife, especially in the method of correcting the mistakes that might be made by the wife. The 
Prophet order for the man (husband) should transmit unto himself to always do best and wise as possible to his wife, so 
they will be deprived of the divorce that although permissible but so hated by God. Because according to Murata, 
divorce can eliminate the "marital harmony"(Murata, 1996:231-267). 
 
From the above description, normatively the hadith about the ribs in the Murata’s interpretation does not contain 
misogynic elements as alleged by Riffat Hassan, but nevertheless historically could have been, this hadith is taken out 
of the context, so impressed harassing women who identified the "crookedness". 
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The Concept of Equality between Men and Women 
 
Riffat Hassan believes that the Qur'an does not establish any discriminatory treatmen to men and women. Both are 
equally created, either substantially or technically. In worship and piety are all equal before God, both are called to do 
best and be given the same reward for their piety. Riffat bases this view on a number of verses (QS. 3:195, QS. 4:124, 
QS. 9:71-72, QS.16:97 and QS. 23:35) which he has been very clearly demonstrated the degree of equality between 
men and women. 
 
Sachiko Murata, in contrast, views that whatever the existence is, it cannot be denied that men are one degree higher 
than women. Although the verses that Riffat refers as the basis of her arguent shows concrete situation of similarities 
between men and women in the degree of perfection, for Murata by borrowing the view of Ibn Arabi, men are superior to 
women in the most perfect levels (al-Akmaliyah). Here Murata bases on QS. al-Baqarah [2]: 228. 
 
I believe that the core issues that could be considered as the cause of differences is whether men are granted with the 
advantage over women which make men higher than women? 
 
In Murata’s view, the superiority of male over women is obtained through agreements to provide living, protection 
(support; infaq) for women. This superiority is furthermore manifested in the inheritance law, where the men are entitled 
to get two folds of women’s parts. Similarly, through divorce and reconciliation, men hold control on the matter, and not 
women. Other advantage is related to physical, intellectual and religious elements. 
 
However, Riffat Hasan refuses this understanding when she interprets QS. al-Nisa' [4]: 34. Riffat agrees that the word 
"qawwamun" could linguistically be interpreted as "breadwinners" or "those who provide the means of life support", but 
she maintains that it was not a descriptive statement that declared all men as provider to women, since it is obvious 
there are men who not able to give. The statements contained in the verse above for Riffat is a normative regarding the 
Islamic concept of division of labor in the family (community), not a statement that justify superiority of men over women, 
therefore the men are considered as higher degree than women. 
 
 
The principals of Two Thought differences 
 
Based on the above discussion which compares two variables of Riffat and Murata’s thought, there are some 
fundamental issues which outlines the core differences in their thought on gender in Islamic theology. First, concerning 
the conception of both feminist theologians on the meaning of gender theologically and ontologically, a fundamental 
question could be rasied: Is human gender (men and women) are "given", or have they been defined (naturally) or it is 
the result of the social construction of human culture? 
 
From two thoughts variables discussed above, it can also be concluded that Murata views gender as instrinsic part that 
has been differently set according to that of sex. Consequently, whatever the situation is, a gender of man and women 
is different as has been set by the law (syari’at), and cannot be equated. While Riffat Hassan argues that theologically 
and ontologically gender of a man and a woman is not discriminatory but the same and equal. Here Riffat distinguish 
gender with sex. Ontologically, sex has been defined differently between men and women, and cannot equate, unlike 
gender, theologically man and women are same because it is the result of socio-cultural construction. 
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Second, differences in understanding hierarchy exist between men and women. For Riffat, theologically because God 
has created men and women equally and both are substantially and technically equivalent, then there is no hierarchy 
between them. If there is hierarchy it would fundamentally contrary to the teachings of justice and equality. While Murata 
argued that theologically, such a hierarchy cannot be denied, including hierarchy between of men over women. In 
Murata’s view, the hierarchy is not bad practice and does not humiliate women. As it is already a reality, denying this 
hierarchy only means blind rejection. Those who deny it basically attempt to build other hierarchies that suit their 
interests. 
 
Third, the differences in their views on gender relations between men and women. Basic theological premise that offers 
Riffat in relationship of men and women is similarity and equality, so the relationship can be interpreted both in the 
scope of a single color (mono color), white versus white, or black versus black. While Murata, her basic theological 
premise is unity (tawhid; tao), so the relation between them can be interpreted as the black on the white that show the 
gray (multi-color), or to borrow a Confucius phrase, the coherence between Yang (masculine) and Yin (feminine) 
elements shows Tao (unity). 
 
 
The Contributing Factors to Differences 
 
There are several factors that cause the difference in theological thought between Riffat Hassan and Sachiko Murata. 
First, the differences in conceptual background. Riffat Hasan was raised in a family environment which since formative 
period of her life enabled her to deal with patriarchal values applied by his father on the one hand, and has been in 
contact with the understanding that sued patriarchal values and gender injustice received from her mother, through her 
western education and experience of divorced marriage, on the other hand. This background has contributed to her 
rebellious attitude against gender inequality, and later significantly led her to choose a path as a theologian and 
feminism activist. Therefore in interpreting texts that constitutes the source of Islamic tradition, the perspective of 
feminism is very eminent. 
 
Sachiko Murata, on the other hand, was born and raised in the East family environment (Japan ) in which the values of 
harmony of life is highly valued, as well as giving less importance to the ideology of feminism (which mainly viewed as a 
West product). Her experience life in Iran also did not pose great influence to her understanding about gender 
inequality, as despite having entered the modern era, Islamic world especially in the Middle East, the understanding of 
feminism was less pronounced. Her discipline, the Tradition of Islamic wisdom, which is very carefully in view of the 
external meaning of symbol phenomenon, also did not lead her to take feminism perspective as truth goggles.  Thus, in 
interpreting the texts that became the source of Islamic tradition, especially with regard to gender relations of men and 
women, she saw it in a broader and indeep perspective, namely Sufistic, cosmological and psychological perspectives. 
 
Second, differences in construction (foundation) of both philosophy and thought. From the description of her thought, it 
is evident that Riffat was influenced by Western philosophy and thought, especially Existentialism. While in Murata’s 
case, as can be seen from her life background and thought, she builds a framework of thinking based on ecophilosophy 





This different in fundamentals of philosophy make the agendas of their feminism thought also different. The main idea 
that is championed by Riffat is equality between men and women. According to him, it brings equality consequences 
that each get the same rights and have the same opportunity to advance himself. 
 
In Sachiko Murata’s case, the main idea of feminism that needs to be fought is unity (tawhid) and the cosmic balance 
between men and women in a positive quality (Murata: 10). Therefore, men and women should not be equal, and in the 
Islamic Law (Syari’ah) men and women have a different set of gender to be combined and complement each other 
toward cosmic unity and perfection. 
 
Third, the differences in their basic ideas and agenda of feminist thought have resulted the different in both approach 
and text interpretation. 
 
Riffat Hassan, in treating the texts, she uses historical-contextual approach, in which the social context during the 
verses revealed serves as an important consideration in her interpretation. In contrast to Murata, she uses textual 
approach, in which she refers to the commentators or exegetes whose views did not take social context of verse 
revealation as a consideration in the interpretation of the verse texts. The only consideration is the events behind the 
verse revealation, which is technically known as asbab al-Nuzul. 
 
While in interpreting the verse, Riffat more likely to interpret by the reasoning (bi al-Ra`yi) through linguistic and gender 
theological arguments. She was very strict in accepting hadith as reference to interpret the verse. Instead Murata, she 
actually does not want to be dragged on the interpretation of the verse according to his mind, but she relies entirely to 
the texts she used, through going deeper towards the inner meaning (ta`wil). 
  
Wa Allah a’lam bi al-Shawab! []      
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